text revolves around the family business of manufacturing idols. Terah and his sons are portrayed as craftsmen carving religious figures out of wood, stone, gold, silver, brass, and iron. The zeal with which the family pursues its idolatrous craft suggests that the text does not view the household of Terah as just another family workshop producing religious artifacts for sale. Although the sacerdotal status of Abraham's family remains clouded in rather obscure imagery, the authors of the Slavonic apocalypse seem to envision the members of Terah's household as cultic servants whose "house" serves as a metaphor for the sanctuary polluted by idolatrous worship. From the very first lines of the apocalypse the reader learns that Abraham and Terah are involved in sacrificial rituals in temples. 2 The aggadic section of the text, which narrates Terah's and Abraham's interactions with the "statues," culminates in the destruction of the "house" along with its idols in a fire sent by God. It is possible that the Apocalypse of Abraham, which was written in the first centuries of the Common Era, 3 when Jewish communities were facing a wide array of challenges including the loss of the Temple, is drawing here on familiar metaphors derived from the Book of Ezekiel, which construes idolatry as the main reason for the destruction of the terrestrial sanctuary. Like Ezekiel, the hero of the Slavonic apocalypse is allowed to behold the true place of worship, the heavenly shrine associated with the divine throne. Yet despite the fact that the Book of Ezekiel plays a significant role in shaping the Abrahamic pseudepigraphon, 4 there is a curious difference between the two visionary accounts. While in Ezekiel the false idols of the perished temple are contrasted with the true form of the deity enthroned on the divine chariot, the Apocalypse of Abraham denies its hero a vision of the anthropomorphic Glory of God. When in the second part of the apocalypse Abraham travels to the upper heaven to behold the throne of God, evoking the classic Ezekielian description, he does not see any divine form on the chariot. Scholars have noted that while they preserve some features of Ezekiel's angelology, the authors of the Slavonic apocalypse appear to be carefully avoiding the anthropomorphic description of the divine Kavod, substituting references to the divine Voice. 5 The common interpretation is that the Apocalypse of Abraham deliberately seeks "to exclude all reference to the human figure mentioned in Ezekiel 1." 6 In view of this polemical stance against the anthropomorphic understanding of God in the second part of the Apocalypse of Abraham, it is possible that the first part of the pseudepigraphon, which is imbued with imagery of idolatrous figures, might also contain a polemic against the divine body traditions. This article will explore the possible anti-anthropomorphic tendencies in the first part of the Slavonic apocalypse. 4 Scholars have noted that the seer's vision of the divine throne found in the Apocalypse of Abraham "draws heavily on Ezekiel and stands directly in the tradition of Merkabah speculation. The introductory chapters of the Apocalypse of Abraham entertain the reader with elaborate mocking portrayals of the idols produced in the household of Terah. Often, the main purpose of these narrations is to demonstrate the limited supernatural prowess of the anthropomorphic figures, whose spiritual impotence is then contrasted with the power of the incorporeal God. It is possible that in these mocking accounts of the idols found in the first eight chapters of the Apocalypse of Abraham the reader encounters one of the more vivid testimonies to the work's overall retraction of the anthropomorphic understanding of the Deity. Possibly mindful of the broader extra-biblical context of Abraham's biblical biography and his role as a fighter against the idolatrous practices of his father Terah, the work's authors seem to be using the patriarch's story to advance their own anticorporeal agenda.
8
The limited scope of this investigation does not allow us to explore all depictions of the idolatrous figures found in the first part of the pseudepigraphon. This study will investigate only one polemical portrayal: the account involving the wooden idol Bar-Eshath (Slav. Варисать). 9 This mysterious idol first appears in chapter five, where Abraham is sent by his father to gather wooden chips left from manufacturing idols in order to make fire and prepare a meal. In the pile of wooden splinters Abraham finds a small figurine whose forehead is decorated with the name Bar-Eshath. 10 Skeptical of idols, Abraham decides to challenge their supernatural power by placing Bar-Eshath near fire and, with irony, ordering him to confine the flames.
The challenge leads to disastrous consequences for the wooden figurine, whom Abraham observes turn into a pile of dust after being enveloped and toppled over by fire.
The story of the fiery challenge of the wooden idol appears to fit nicely into the overall anti-anthropomorphic argument of the text. It polemically evokes two pivotal biblical theophanic accounts associated with the divine body ideology-Ezekiel 1 and Daniel 3-that contain depictions of divine beings in the midst of fire. Although the purpose of these two biblical accounts is to highlight the distinction between true and false representations of the Deity by depicting the authentic form enduring fire, in the Slavonic apocalypse the argument takes a different turn. Here, it is not a fiery divine form but its incorporeal manifestation-the divine Voice appearing in the midst of fire 12 -that is contrasted with the anthropomorphic idolatrous figure that perishes in the flames. I have previously explored this aspect of BarEshath's narrative, arguing that it represents a polemical variation on the divine body traditions. 13 In this study I will continue to probe polemical features of the Bar-Eshath account by focusing on the symbolic dimension of the story in chapter six of the Slavonic apocalypse. There, the story of the "fall" of the wooden idol is poetically retold, this time in mythological language reminiscent of Ezekiel and Daniel, two biblical writings in which the ideology of the divine body reaches its most emphatic, developed articulation.
 The Biblical Background of the Tale of the Fallen Tree
The Apocalypse of Abraham 6:10-17 offers the following poetic tale about the origin and the final destiny of the wooden statue, conveyed through primordial mythological imagery:
But Bar-Eshath, <your god, before he was made had been rooted in the ground. Being great and wondrous (великъ сы и дивен), with branches, flowers, and [various] beauties (похвалами). And you cut him with an ax, and by your skill the god was made. And behold, he has dried up, and his sap (ту-кота его) is gone. He fell from the heights to the ground, and he went from greatness to insignificance, and his appearance has faded.> [Now] he himself has been burned up by the fire, and he turned into ashes and is not more. 14 This description of the wondrous tree found in the Slavonic apocalypse appears to draw on the arboreal metaphors in Ezekiel 31 and Daniel 4. It is no accident that the authors of the Slavonic apocalypse bring these two theophanic accounts into play. 15 Several studies have observed that these two biblical texts, permeated with corporeal ideology, exercise a formative influence on the theophanic and angelological imagery found in various parts of the Apocalypse of Abraham. To better understand their appropriation in the Slavonic account, we must explore the ideological background of the arboreal portrayals in Ezekiel and Daniel.
As noted above, the Apocalypse of Abraham draws on a cluster of motifs from the Book of Ezekiel, while at the same time reshaping them by eliminating their anthropomorphic details. 16 The authors' peculiar use of the Ezekielian chariot Although the anthropomorphic thrust of Ezekiel understandably comes to the fore in the account of the vision of the divine chariot where the seer beholds the human-like Kavod, other parts of the book also contain implicit or explicit affirmations of the corporeal ideology of the priestly tradition. It is noteworthy for our investigation that the corporeal ideology of both Ezekiel and the Priestly source is shaped by the tenets of the Adamic tradition and its technical terminology. 18 One example of this corporeal development involving Adamic imagery may be found in Ezekiel 31, which features a portrayal of a wondrous tree that first flourishes in the Garden of God and is then doomed by the Deity and destroyed by foreigners.
Like any profound religious symbol, this arboreal metaphor can be understood in a number of ways. The passage has often been interpreted as a reference to the destruction of nations or their arrogant rulers. There is, however, another interpretation that recalls the story of Adam. The peculiar reference to the location of the wondrous tree in the Garden of Eden (˜d[) and its expulsion from this distinguished topos exhibits parallels to the story of the Protoplast, who once also enjoyed an exalted status in the Garden but was then expelled by the Deity from his heavenly abode. Like the mysterious trees in the Ezekielian and Danielic accounts, the protoplast, too, was once of enormous stature. Several passages in Philo and some pseudepigraphical accounts, including the tradition that appears in Apoc. Ab. 23:4-6, describe Adam's body as great in height, terrible in breadth, and incomparable in aspect. 19 Moreover some Jewish traditions hint to the radiant nature Yet according to the Adamic traditions, the condition of the protoplast's body changed dramatically after the fall, when he lost his great beauty, stature, and luminosity. In view of these parallels to the Adamic developments, it has been proposed that Ezekiel 31 and Daniel 4 may be symbolic renditions of the story of the first human, where the metaphor of the fallen tree forewarns the demise of the original condition of humanity.
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The use of the Adam story as a metaphor for the fall of the exalted "divine humanity" is of paramount significance in the conceptual framework of the corporeal ideologies found in the Book of Ezekiel and the Book of Daniel. Previous studies have noted that the divine body traditions often juxtapose dialectically the exaltation and demotion of the mediatorial figures to the end of both promoting and delimiting the divinization of humanity. 22 The demise of the wondrous trees thus appears to fit well into this dialectical interplay of reaffirmations and deconstructions of various corporeal ideologies. 23 Another example of such dialectical interplay of reaffirmation and demotion can be found in Ezek 28:1-19, a symbolic depiction of judgment against the prince of Tyre. This account also These conceptual developments involving the symbolism of the wondrous trees in Ezekiel 31 and Daniel 4 bring us back to the arboreal imagery in Apoc. Ab. 6:10-11. In this passage, the authors seem to evoke cautiously the aforementioned biblical accounts when Bar-Eshath is compared to the wondrous tree. All three accounts emphasize the beauty of the protological tree, and in all three stories the tree faces eventual demise, which is depicted as a fall from heights to the ground. 24 In highlighting the similarities between the biblical and pseudepigraphic accounts of the great tree, it is also important to note the distinct purposes that arboreal imagery serves in Ezekiel and Daniel on one hand and the Apocalypse of Abraham on the other. While the imagery of the fallen tree in Ezekiel and Daniel is employed to advance the ideology of divine corporeality, in the Slavonic apocalypse it is unambiguously set against traditions of divine corporeality. One peculiar detail illuminates this ideological difference. While in the biblical stories the symbolic arboreal stature of exalted humanity is diminished by the will of the Creator 25 and appears to be informed by the Adamic traditions. As will be shown later, Ezek 28 also contributes to the background for the imagery found in the Apoc. Ab. since in both texts the idolatrous statues are destroyed by fire. 24 The concept of the cosmic tree as the building material for the divine figure found in the arboreal hymn of Apoc. Ab. appears to be reminiscent not only of the descriptions in Ezek 31 and Dan 4 but also some Mesopotamian traditions about the cosmic tree also known as the Mēsu-Tree. This passage vividly demonstrates that the Mesopotamian "matrix" of traditions about the gigantic cosmic tree as the building material for the divine statues is reflected not only in Ezekiel, but also in the Slavonic apocalypse, where the "flesh" of the cosmic tree serves as the building material for the idolatrous statue of Bar-Eshath. Strikingly, the accounts of the cosmic tree in Apoc. Ab. and the passage in the Book of Erra share several features, including the motif of a craftsman carving the wooden statues of a godhead with his axe. On the Mesopotamian traditions about the Mēsu-Tree and their connection to Ezek 31 and Dan 4, see Bunta, "The Mēsu-Tree and the Animal Inside." 25 The motif of the Deity demoting or diminishing the original gigantic stature of the first human is a dialectical device of reaffirmation widespread in the pseudepigraphic and rabbinic materials associated with the divine body traditions. See Jarl Fossum, "The Adorable Adam of the Mystics and both of the biblical trees are cut by celestial beings-in Ezekiel by God and in Daniel by the heavenly envoy-in the Apocalypse of Abraham the tree is cut down not by the Deity but by Abraham's idolatrous father Terah, who throughout the narrative is portrayed as a "creator" of his idols in a manner ironically reminiscent of God's role in the biblical account of creation. 26 In Apoc. Ab. 4:3, Abraham tells Terah that he is a god to his idols since he made them. Here again, as in the accounts in Ezekiel and Daniel, the subtle presence of Adamic motifs can be discerned. Yet, unlike the prophetic books in which the Adamic currents reaffirm the possibility of a human-like body of the Deity who fashions his beloved creature in his own image, in the Slavonic apocalypse these currents run against such a possibility.
 The Demoted Cherub
The arboreal hymn of the demise of Bar-Eshath in Apoc. Ab. 6:10-17, which defines him as a god, brings us to another important passage: Ezek 28:1-19. This latter passage contains two oracles about an enigmatic celestial figure, an anointed cherub (jvmm bwrk) whom the text identifies as the prince of Tyre and who, like Bar-Eshath, appears to be envisioned as a demoted idol.
It is noteworthy that, like the wooden idol, the main character of this Ezekielian passage is also repeatedly described in ironic fashion as a god. Further, it is intriguing that both the hymn in the Slavonic apocalypse and the account in Ezekiel 28 describe the "idols" as wondrous creatures decorated with "beauties." Although the Slavonic text does not elaborate on the nature of Bar-Eshath's "beauties" (Slav. похвалы), 27 the passage in Ezekiel describes the cherub as "the model of perfection" (tynkt µtwj), "perfect in beauty" (ypy lylk), and decorated with precious stones.
It appears that in both accounts references to the characters' "beauties" indicate their exalted status. 28 Scholars have observed that the attribution of "beauties" to the cherub evokes another important "representation" of the Deity: the supreme angel Metatron, who according to the Sefer Hekhalot was also "enhanced" with various "beauties" in the form of precious stones. 29 In this context the reference to the protagonist of the Merkabah tradition does not seem out of place, given that he himself might also be viewed as a conceptual nexus reflecting the dynamics of both the exaltation and the demotion of humanity. In this capacity he can be envisioned as a sort of "idol" who serves as a stumbling block for the infamous visionary of 27 This Slavonic word can be literally translated as "praises." For a discussion of the translation of Slavonic "похвала" as "beauty," see Kulik, Retroverting the Slavonic Pseudepigrapha, 73 n. 6. 28 Thus, Daphna Arbel observes that "the bejeweled garb covered with precious stones that adorns the primal figure further highlights his state of exaltation." Arbel, " 'Seal of Resemblance, Full of Wisdom, and Perfect in Beauty,' " 131. 29 Ibid.
the Talmud, Elisha b. Abuyah, who, according to b. Hag. 15a, takes Metatron to be the second deity in heaven, leading him to the heretical conclusion that there are two heavenly "powers." The passage in Hagigah next depicts the demotion of the dangerous "idol." The supreme angel is publicly punished in front of celestial hosts with sixty fiery lashes in order to prevent future confusion between the Deity and his angelic replica.
Returning to the similarities between the stories of the anointed cherub and BarEshath, it should be noted that both seem to contain traces of corporeal ideologies in their symbolic rendering of the story of Adam's exaltation and fall. 30 Thus in Ezekiel the cherub, like Bar-Eshath, falls from "the heights to the ground," being cast out as a profane thing from the mountain of God.
It is noteworthy that both texts, like the Adamic traditions, appear to envision the process of demotion as the loss of the original condition of the characters. Ezekiel 28 hints that the cherub was originally installed like the divine Kavod on the holy mountain in the midst of the fire: "You were on the holy mountain of God; in the midst of the stones of fire (va ynba)you walked." The story continues with the exalted figure being expelled from the exalted topos by its guardians: "I cast you as a profane thing from the mountain of God (µyhla rhm), and the guardian cherub drove you out from the midst of the stones of fire." According to the text, when the cherub was expelled from his original lofty abode he was "cast to the ground" and "exposed" before spectators. In light of the possible Adamic background of the Ezekielian oracles, demotion to the lower realm and exposure to the gazing public can be understood as references to the protoplast's loss of his original luminous garment after the fall. A similar tradition about the loss of the first human's shining attire seems to be present in the Slavonic apocalypse, which describes the "fall" of Bar-Eshath as the "fading" of his primordial condition. Apocalypse of Abraham 6:14-15 reads: "He fell from the heights to the ground, and he went from greatness to insignificance, and his appearance has faded. . . ." 31 It is also intriguing that in both stories the characters share the same final destiny: their "bodies" turn into ashes by fire. As others have noted, in Ezekiel the demoted cherub is clearly envisioned as an idolatrous statue destroyed by fire. It has further been noted that the "cremation of the king of Tyre resembles the burning of a statue and the scattering of its ashes on the ground or in the underworld. If the king of Tyre is identified as a cherub, represented as a statue, and punished for claiming to be a god, then the burning of this statue can be seen as the rite of disposal of the impurity of idolatry."
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The divine body traditions, and especially their peculiar use of the fire test in the adjudication between true and false representations of the Deity, appear to be present in both the Apocalypse of Abraham and the Ezekielian oracles, since the anointed cherub is first depicted as passing the fiery test ("in the midst of the stones of fire you walked") and then failing it ("I brought forth fire from the midst of you; it consumed you, and I turned you to ashes").
 The Divine Face
There is no doubt that the symbolism of various Adamic currents permeates the story of Bar-Eshath. In this respect it is especially interesting to examine the aforementioned passage from Apocalypse of Abraham 6, where some peculiar details accompany the fall of the wooden idol. The text relates that Bar-Eshath fell from the heights to the ground and that his condition was changed from greatness to smallness (оть велiиства прiиде в малость). 33 Although in the course of narration the wooden statue literally falls to the ground, it appears that the reference to the idol's fall has an additional symbolic dimension, reminiscent of the story of the protoplast. The "Adamic" aspect of the terminology in Apoc. Ab. 6:15 can be further clarified by comparing the vocabulary of this passage to the terminology found in another central pseudepigraphical account that survived in the Slavonic language, 2 (Slavonic) Apocalypse of Enoch. In 2 Enoch, the two conditions of Adam's corporeality-one before the fall and the other after-are also conveyed through the terminology of greatness and smallness.
In the longer recension of 2 Enoch 30:10, the Lord reveals to the seventh antediluvian hero the mystery of the two conditions or "natures" of Adam, one original and the other fallen. It is striking that these conditions are rendered in the text through the familiar formulae of "greatness and smallness": Both recensions of the Slavonic text further invoke this terminology in 2 Enoch 44:1: "the Lord with his own two hands created mankind; in a facsimile of his own face, both small and great (мала и велика), 35 the Lord created [them] ." 36 It is intriguing that both the Apocalypse of Abraham and 2 Enoch use in their description of Bar-Eshath and Adam identical Slavonic terminology which unambiguously points to the Adamic "flavor" of the story of the wooden idol. The description of the fall of Bar-Eshath as a transition "from greatness to smallness" in Apoc. Ab. 6:14 further reinforces this connection with Adamic developments, given that it recalls the tradition about the diminution of Adam's stature after his transgression in Eden in 2 Enoch. 37 Apocalypse of Abraham 6:15 depicts Bar-Eshath as the one whose "face" (Slav. лицо) has faded: "He fell from the heights to the ground, and he went from greatness to insignificance, and the appearance of his face (взор лица его) 38 has faded." 39 The notion of Bar-Eshath's fading face is striking in that it again evokes conceptual developments found in 2 Enoch, which uses imagery of divine and human "faces" pervasively and views face not simply as a part of the human or divine body but as a reference to the corporeality of the entire being. The "fading of the face" in this context seems related to the adverse fate of the original body of the first human(s), which literally "faded" when their luminosity was lost as a result of the transgression in Eden. These terminological affinities demonstrate that the authors of the Apocalypse of Abraham were cognizant of the divine Face terminology and its prominent role in the divine body traditions.
 Conclusion
In conclusion of this study it should be noted that investigation into Bar-Eshath's story can help clarify not only the broader ideological context of the anti-corporeal polemical currents found in the Slavonic apocalypse but also the textual issues pertaining to the provisional status of the passage containing the arboreal tale. Since this passage is absent from one of the important manuscripts of the Apocalypse of Abraham, the so-called the Silvester Codex, it has often been considered a later interpolation. 40 In this context the establishment of the relationship between the passage and the broader theological framework of the Slavonic apocalypse is important. Our study demonstrates that the passage is consistent with the original theological argument of the work. This research therefore offers additional evidence that the story of the demoted tree is not an interpolation but may rather belong to the original core of the text, as it shares its anti-anthropomorphic polemics and is consonant with its overall ideological agenda.
